Schleiermacher, 13 Barth, in the last year of his life, published a critical evaluation of that theologian in which he wrote of the possibility of a theology of the third article, a theology where the Holy Spirit would dominate and be decisive. Everything that one believes, reflects, and says about God the Father and God the Son in understanding the first and second articles would be demonstrated and clarified basically through God the Holy Spirit, the vinculum pacis between the Father and the Son. The work of God in behalf of creatures for, in, and with humanity would be made clear in a teleology which excludes all chance. I give only indications of what I occasionally dream of regarding the future of theology 14 Some years earlier he had warned against making the Spirit a presupposition to a theological premise, a kind of domestication of the Spirit, as though theology "had hired" the Spirit or was to be found among the theologians' possessions. 15 If Barth's agenda is accepted, the future theology will integrate pneumatology more fully, and it will be done in a Trinitarian mode. The scholars of the future, like those of the past, will still grope their way. This article will attempt to demonstrate how the postapostolic period stumbled over the Spirit (generally in the right direction) partly because of the unreflective nature of the biblical witness with its host of open questions. Proceeding topically and drawing on biblical and patristic sources, the mutuality between the mission of Christ and the Spirit will be outlined. Indications will be given of how the Spirit exercises mutuality through a contact function-the Father touching history and the Church through Christ in the Spirit-a function which is operative at the end of a movement from the Father. The Spirit is also the point of entry into a movement back to the Father. In all of this the Trinity is the control. Though the Spirit has this contact function and is even central, it will be argued that Christ is not displaced from his centrality. Finally, the problem of the Spirit as an object of theological reflection and as a way of knowing the Trinity is faced.
Sometimes balancing off Christ and the Spirit was a way of creating what has been called "a false window,"
21 just as architects in ages past would insert into the design of a building a fake window through which nothing could be seen, serving only to give the illusion of symmetry, balance, and wholeness. Pneumatology, too, was sometimes constructed in this deceptive way, which meant that not even the available biblical witness was utilized and no real theological reflection took place. Divine life and revelation were all bound to the Logos. What writers were really sure of was that the Spirit was "further away" from the Father and the Son and "nearer" to us. When they did advert in a formal way to the Spirit, it was usually in reference to His "emerging divinity" and His personhood.
Is There Really So Little?
Wolf-Dieter Hauschild has questioned this general assumption about the lack of pneumatology in the early theologians. Though he granted that they neglected certain theological areas belonging properly to pneumatology, these authors, nevertheless, "say more about the Spirit than has been generally revealed in the research."
22 Further, the areas in which the early theologians are alleged to be deficient have not been examined with sufficient care. But few will want to contest the view that the early theologies of the Spirit were enveloped in obscurity 23 or that they were hesitant and groping. Both in Clement of Rome (fl. ca. 96) and the Shepherd of Hermas (2nd c.) the Holy Spirit was a central preoccupation, though the Spirit had a truncated function and was related only to those in the community with specific functions (mystagogue, gnostic, prophet, ecstatic). 24 Though Ignatius of Antioch (ca. 110) was largely influenced by John and Paul, he did not take over from them the unique and preponderant role the Spirit has in the normal Christian life. 25 The Didache (between 70 and 110) lacks a pronounced pneumatology. 26 Nei-ther in the doxology, nor in the two petitions for unity, nor in any place in the Eucharistie prayer is the Spirit mentioned. Only in the baptismal formula is the Spirit included, making the pneumatology of the Didache less developed than that of many NT books. 27 Justin Martyr (ca. 100-ca. 165) seemed able to distinguish between the Logos and the Spirit in the eternal Trinity; he was less successful when it came to differentiating between the two in the economy of salvation.
No major complaint can be leveled at Clement of Alexandria (ca. 150-ca. 215) in his description of baptism, but in general he had little to say on who the Spirit is, what the Spirit effects in the Christian life, or the manner of the Spirit's operation. For all Clement's concern for the perfect Christian, the role of the Spirit remained secondary. In a word, the Spirit is marginal to his religious consciousness, his attention being wholly focused on the Father and the Son. However, there is no fuzziness about the Spirit's identity, and no attempt to fuse Spirit and Word. 28 Given his Montanist proclivities, Tertullian (ca. 160-ca. 225) surprisingly attributed only a restricted role to the Spirit, that of inspirer of prophecy and the giver of revelations, 29 certainly an impoverishment in the light of the NT teaching on walking in the Spirit and a fuller spectrum of charisms. Origen (ca. 185-ca. 254), the first theologian to expound the doctrine of the Holy Spirit in a formal way, was greatly puzzled and unsure of himself when writing on the Spirit. He subordinated the Spirit to the Son (as the Son to the Father). 30 The First Person of the Trinity alone embraces the totality of reality; the Son is concerned only with rational beings, and the Spirit acts only in regard to the saints. Athanasius (ca. 296-373) was surer of himself, the question of the Spirit arising for him historically within the Arian controversy, "a crisis within a crisis," as Shapland called it. 31 Athanasius defended the reticence of Basil on openly declaring the divinity of the Spirit, and to a lesser degree he chose a similar stance. Athanasius never used theos of the Spirit, only once saying that the Spirit is of one substance (homoousios) with the Father and Son in letters written to defend the divinity of the Spirit. 32 The reluctant bishop and life-long friend of Basil, Gregory of Nazianzus (329-89), was unhappy about Basil's refusal in On the Holy Spirit to state the full and unambiguous participation of the Spirit in the Godhead, and was dissatisfied with the way the Council of Constantinople asserted the divinity of the Spirit by circumlocution ("Lord and Giver of life"). Gregory wanted to express that divinity in the same terms used of the Son, and attempted to get others, mainly Basil, to do the same. He chided others for being angry with him for starting with "a strange interpolated God," namely, the Holy Spirit, and he added that "they are afraid where there is no fear." 41 Gregory possibly wished to indicate that the divinity of the Spirit, besides being recognized at the end of a long salvationhistory development, 42 was only for the strong; for to reveal the divinity of the Spirit before that of the Father and the Son might "subject us to the danger of losing all of our capabilities, like people who are stuffed with food immoderately, or who fix eyes that are still too weak on the light of the sun." 43 In the previous ages there might be justification for want of clear teaching, because of this need of a gradual unfolding. But the unfolding must one day reach completion, and Gregory was convinced that the day had arrived. The time had come to do away with veiled language and dark sayings.
If one studies this history in greater detail than given in these brief references, what emerges is the considerable pain and struggle in establishing the identity, function, and especially the divinity of the Holy Spirit, even though the actual period of dispute was comparatively short.
It may seem obvious for the contemporary theologian to acknowledge the divinity of the Holy Spirit and his personal distinction within the Trinity but we have only to read the fathers of the fourth century to realize afresh how tremendously difficult it was for orthodox pneumatology to shake itself free not only from subordinationism but also from a certain confusion between the Spirit, on the one hand, and his gifts, or the divine nature, or the incarnate Logos, or the risen Christ, on the other, a confusion encouraged by the imprécisions of Scripture. A continuing obstacle in relating the Spirit to the other two Persons of the Trinity and to the Christian life was the Spirit's want of a definite "form" or "personality." "Spirit" is not a proper name; both the Father and the Son are also spirit. As Origen found out, it was difficult to recognize a proprium (that which characterizes the Spirit as distinct from the Father and the Son) of the Spirit, without radicalizing what is uniquely the Spirit's and ending up in subordinationism. 45 But if there is no proprium, nothing that belongs uniquely to the Spirit, how is the Spirit to be distinguished from the Father and the Son? This must be done in such a way as to safeguard the unity. Because of the difficulty in avoiding the horns of the dilemma, it was difficult to acknowledge the Spirit as "a really clear and functional figure," in the way one acknowledges the Father and the Son. 46 Referring to this development, Pavel Florensky saw the substitution of "grace" for "Spirit" as an unsuccessful attempt to give discernible function and form to the Spirit.
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This struggle with obscurity and ambiguity alongside of the clarity with which the Spirit was ranged with the Father and Son, especially in the discipleship-baptism commission of Father and Son. 49 The Alexandrian also saw a soteriological motive for his defense of the Spirit. That only Christ as the Son of God could bring redemption, and with it a new creation, was a major preoccupation of Athanasius. But even Christ as the glorified Lord can bring this redemption to creation and into the hearts of believers only through the Spirit, through whom Christ binds humankind to himself; this is to recognize that the Third Person exercises a contact function. Within the framework of this logic the Spirit cannot be a creature; He must be divine. 50 Only a divine person could fulfil this task. The argument from the work and effect of the Spirit to His divinity was a favorite patristic way of taking care of the silence of Scripture. 51 A variation on the effect-to-cause reasoning was to argue from their own immediate experience to the divinity of the Spirit.
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The theological movement in this history was from Christology and soteriology to pneumatology. But, as has been seen, there was a wider theological horizon. The attack on the divinity of the Holy Spirit by the Pneumatomachoi became significant for the larger theological development. They pushed for a solution and received one they did not like. Under the force of their attack, the doctrine of Nicaea, that Christ is of one substance (homoousios) with the Father, was applied to the Spirit, and in this way the Trinitarian question received an important impulse toward full development. 53 The firming up of the doctrine of the Spirit was therefore tied in this historical way to the maturation of both Christological and Trinitarian doctrine, a development which corresponds to the logic of the fourth-century historical situation. Apart from any postapostolic dispute, it corresponds to a biblical imperative. identity. The revelation of the Paraclete is "an application of the revelation in Jesus." 80 The Spirit who begets and the Spirit who is communicated in baptism comes from above, from the Father, but there is no act or manifestation of the Spirit which is not through Christ. 83 Though very likely one cannot say that the first Christology was a specific Spirit Christology, the understanding of the mediation between Christ and humankind is uniquely the work, indeed an event, of the Holy Spirit, and this leads to a "pneumatically oriented Christology." 84 Such a Christology was not aided by an explicit NT teaching on the Trinity, which, of course, did not exist. Not even the roots of the Trinitarian doctrine are present in the NT, if one is speaking of a three-personed God. 85 What does exist is the explicit triadic formulas, suggesting that threeness of this kind was implicit from the beginning.
Syriac
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As Reginald Fuller says in a related context, this is "not just a quirk of the Greek mind, but a universal apperception." 87 The triadic emphasis in the NT forms the point of departure for the trajectory which developed into Trinitarian doctrine as we understand it. And within that triadic 80 Father who is the unique source of Trinitarian life; conversely, Trinitarian life shows who Jesus really was and is. . 94 Historically, the Trinitarian question becomes an inevitability once one asks about the identity of the Jesus who died and was raised, and it was here that the question was posed in the developing thought of the community. This soteriologically weighted Christology introduces the specific Trinitarian problematic. 95 So one place of entry into the Trinitarian mystery and into history is Christology, or, more specifically, the mission of the Son, where the historical and experiential discovery, individual and collective, of the order of salvation in the person of the Son was possible.
Pneumatological Point of Entry
One can speak of "a second place" of entry which is the "historical and salvific experience" of the Spirit, the other "hand" by which the Father reaches into history, which defines the mission of the Spirit. would view the two missions in complete temporal succession, individual and separate. Such a theology might be difficult to place explicitly stated in formal treatises, but it is a widespread theological attitude. When Irenaeus taught that "without the Spirit of God we cannot be saved," 98 he was using a specifically Trinitarian logic. The mission of the Spirit, seen just as important as that of the Son, could mean the abandonment of a cross-centered theology only when that mission is conceived atomistically and divorced from "the trinitarian history of God's dealings with the world." 99 The theology of the cross has nothing to fear from a Trinitarian pneumatology.
Contact Function
Joseph Ratzinger proposes that the mission of the Spirit in history (in contrast to the person of the Spirit) was possibly the object of an ancient Greek credal affirmation. 100 The end of the creed to which he was referring read "I believe in Holy Spirit." The insertion of a definite article where none exists, Ratzinger writes, misplaces the meaning. Originally the phrase seemed to refer to salvation history, not primarily to the Trinity. It was apparently not meant to designate the Holy Spirit as the Third Person of the Trinity, but the mission of the Spirit in history and in the Church. This emphasis on the Spirit in relation to history and the Church has special theological significance. In functional terms (obviously not ontologically) the Spirit is the point of contact between God and humankind. Therefore, when one builds a theology, one does not start with a consideration of God, nor with humankind in itself. One starts at that point where the one "touches" the other.
101 One starts with the historical experience (individual and collective) of the Spirit, which is the obverse side of the Spirit's mission. The Spirit who is experienced in history is that point of contact between God and humankind, the point where "the perfect Father" 102 through the Son touches history and therefore the Church, but in another direction the Spirit is the point of entry into the mystery of Christ through which the mystery of the Father is attained.
To return to Irenaeus, he spoke of "an order and arrangement of those who are saved," that is, believers advance "by degrees; first by the Spirit they mount to the Son, and then by the Son (they ascend) to the Father." Initially the apostle changed and sharpened the conception "in the Spirit," which he had found in enthusiasm, through the "in Christ.' 9 Nevertheless, the reciprocity in the use of the formulae makes sense only if they are derived from pneumatology and understood in the light of it. By the Spirit Christ seizes power in us, just as conversely by the Spirit we are incorporated into Christ.
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The specificity of this function is called "the contact function" in this paper, which is to say that the Spirit is the universal point of contact between God and history. The Spirit is also the point of entry into the Christ,' both as the crucified and the resurrected one." 117 Pneumatology, therefore, does not replace Christology as the central proclamation, or the prime subject matter for theological reflection. 118 Rather, every Christological statement has its pneumatological counterpart-something which seems to have been perceived as early as Ignatius of Antioch. 119 A second aggregate of theological content in addition to Christology is not thereby proposed. What is recommended is that another dimension at the interior of the Christological mystery be recognized, just as "being in the Spirit" is an interpretative imperative at the interior of "being in Christ." The mutuality and reciprocity are at the very core of the mystery. Though there may be temporal priorities to the visible mission of the Son, as a matter of fact the invisible missions are simultaneous, to which corresponds the concomitance of "being in the Spirit" and "being in Christ," as also What Gabriel Marcel had to say about mystery is pertinent. He had grave reservations about using the category of mystery where some kind of presence was not making itself felt.
128 A purely noetic category is not adequate to mystery's reality. Here mystery as a primary category must not be confused with problem: A problem is something which I meet, which I find complete before me, but which I can therefore lay siege to and reduce. But a mystery is something in which I myself am involved, and it can therefore only be thought of as "a sphere where the distinction between what is in me and what is before me loses its meaning and its initial validity." A genuine problem is subject to an appropriate technique by the exercise of which it is defined; whereas mystery by definition transcends every conceivable technique.
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One should resist the temptation, Marcel held, to treat a mystery as an object. As a kind of presence, mystery is, as a matter of principle, beyond the very possibility of being grasped or laid hold of. 130 To face mystery and to acknowledge its true nature can only be done from the inside. "There are no objective statements that can be made about it from the outside, for by definition it is our situation, the situation we cannot get outside of."
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The Holy Spirit cannot be objectified and viewed from a distance simply because, though distinct, the Spirit is not separable from the very processes by which an attempt is made to "define" Him. The Spirit can never become an object of theological reflection in the sense that the sacrament of baptism can, because the Spirit is the universal comprehensive horizon within which any and all theological reflection is possible.
The scholastics had a way of discussing the same kind of thing in their epistemology. They said that the formal principle of understanding does not allow itself to be adequately reflected upon because this reflection is nothing else but itself. 132 Or, when a person is trying to reflect on reflection itself, one is moving in a circle. Why? Because to think about thinking is already doubling. One is already using thinking in attempting to discover what the "object" of thinking is. In much the same way we must use the Spirit to understand the Spirit.
A similar "metaphor" would be Eric Schaeder's "coinherence." Here the object and the subject dwell within each other. That is why for Schaeder all talk about the nonobjectivity of God is rooted in pneumatology. 133 133 Das Geistproblem der Theologie, as quoted in Goertz, Geist und Wirklichkeit 29-30. See also Barth, Evangelical Theology 57-58; "theology now supposes it can deal with the Spirit as though it had hired him or even attained possession of him. It imagines that he is a power of nature that can be discovered, harnessed, and put to use like water, fire, electricity, or atomic energy But a presupposed spirit is certainly not the Holy Spirit, knowing (subject). This is why the tract on the Spirit is not just another tract among many. Nor is it properly a separate theological object to be analyzed somewhat on the model of Christology or ecclesiology. In the Spirit every theological statement is made and becomes intelligible.
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"The Spirit searches everything, even the depths of God No one comprehends the thoughts of God except the Spirit of God" (1 Cor 2:10-11). That is why pneumatology is to theology what epistemology is to philosophy.
136 Pneumatology determines the "rules" for speaking about God.
The operation of the Spirit at the interior of every statement about the Spirit is not simply a Christian insight. Martin Buber, working out of his I-Thou relationship, said that "the Spirit is not the /, but between / and Thou. It is not like the blood that circulates in you, but like the air in which you breathe."
136 Within this same OT conception of the ruach as the ground of all life, Pannenberg theologizes about the Holy Spirit. The divine Father and the Son, transcendent because distinct from the believer, have an object-like character, in some way facing the subjectivity of the believer. This transcendent Father and Son, as it were, "spring over" to embrace the subjectivity of the believer. When we talk about the knowledge of God, there is about it something facing us, transcendent to us-"objective." When we know anything but the unique transcendent God, our knowledge "repeats" the object, while at the same time becoming one with it. But we know God in a different way. The Spirit suspends and absorbs that repetition. The result is that the Spirit of God within us is knowing God in a different way. It is an awareness of God facing the human, but known by the Spirit within the human: the objective become nonobjective.
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Whether those who composed the earliest credal formulas had grappled in any formal way with the "nonobjectivity" of the Spirit is doubtful, but that they in some oblique way dealt with it seems likely. In some of the early "rules of faith" (regulae fidei) there is mention of the Spirit. Such a formula is found, for example, in Irenaeus: "We have received baptism and a theology that presumes to have it under control can only be unspiritual theology." Goertz maintained that Barth esteemed the work of Schaeder but took care to see that he "was soon forgotten" {Geist und Wirklichkeit 14). 134 for the remission of sins in the name of God the Father and in the name of Jesus Christ, the Son of God, incarnated, dead, and risen, and in the Holy Spirit." 138 The reason for including the Holy Spirit was very likely to make clear that baptized Christians owed the same baptismal profession to the Spirit as was given to the Father and the Son.
In general, the great abundance of rules of faith do not allude to the Spirit. An example of this type of rule is also found in Irenaeus: "The rule of faith is that there is one all-powerful God, who created all things through His Word, one God, maker of heaven and earth, announced by the law and the prophets, and one Christ, Son of God, given for us." 
III THE HOLY SPIRIT: A WAY OF KNOWING
A Theology in the Spirit
If pneumatology is the point of entry into the world and the Church, and a portal to the Christological and Trinitarian mystery, and if pneu matology is in some way theological hermeneutics, we need to know more clearly what a theology in the Spirit (in contrast to a theology of the Spirit) means.
Here Barth can give some idea of the dimensions of the problem. If one is to make Trinity integral to the theological task, one has to avoid either appending it or giving Trinity the kind of extrinsic treatment which leaves the essential structure and movement of theology un touched. Rahner referred to this when he said that the Trinity is pre sented in such a way that were it simply dropped, nothing would have really been changed. 143 Barth, on the contrary, placed the Trinity in the prolegomena to his Church Dogmatics, covering 194 pages of the whole of 1/1. His positioning of Trinitarian doctrine in the prolegomena was dictated by his conviction that, though there is an objectifying of the being of God, it was not to be understood as God rendering Himself intelligible as an object, in the manner in which a human subject is made available as an object to be known. The God of the Bible who encounters a human person in the objectivity of the divine One "is not identical with any human subject who knows Him, so also He is not one object in the series of other objects" of human knowing; 144 plemented by a higher "pneumatic exegesis" directed by the Spirit.
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Helmut Thielicke seems to stand in this same general tradition of pneumatic exegesis. 155 This two-tiered approach met with even less approval than Berth's suggestion, and this on the grounds that the Spirit could not be critically verified or made the presupposition to scientific method.
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If these solutions are not acceptable, still they have pointed to a dimension of exegetical and theological hermeneutics which needs to be reckoned with. By reason of faith, the Spirit opens to every believer, and therefore to the theologian, that horizon where the Spirit operates in a unique way, within which revelation is appropriated. Perhaps one can push further and ask if there is some way in which theology, as today's reflection on the enduring faith, should be moved, carried along, and animated by the Spirit who is that expansive point of contact where God's knowing touches human knowing as faith understanding. Evidently it would be difficult to separate theology from a personal and communitarian confession of faith, simply because this profession, if it partakes of the full character of faith in the sense of the NT, 157 is elicited by the Holy Spirit (1 Cor 12:3).
Basil faced the same problem Barth addressed. In elaborating a theology of the Spirit, Basil complained about those who "make only technology in place of theology," 158 referring to those who attached excessive importance to philosophical subtleties. The bishop of Caesarea spoke of the knowledge of God which is attained in the Holy Spirit in terms similar to those Barth used, but also similar to Marcel's vocabulary. After having stressed the necessity of discipline and asceticism, 159 Basil went on to demonstrate that the knowledge of God is knowledge of and in the Spirit, knowledge from within: of the Spirit "becomes a way of knowing," leaving no doubt that the presence of the Spirit is both experience and knowing. 163 This way of knowing, rooted in individual and community, is not based on the reception and exercise of the more dramatic charisms. Rather, in the Johannine writings one has to do with that quieter, more commonplace inner experience in individuals and the community which brings the presence of the Spirit into conscious awareness analogous to, but distinct from, the manner in which the Spirit is experienced in Gal 4:6 and Rom 8:14, the "Abba, Father" passages. 164 "The modern critical reserve over against such an experience of the Spirit should not darken this perspective which in early Christianity formed a really deep conviction. The witness of Paul, as of Johannine Christianity, would, on the contrary, be a question posed to us, whether we have not, in this perspective, become blind and poor."
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In Paul the Spirit is also a way of knowing. In 1 Cor 2:14 f. natural knowledge and understanding are seen as not adequate to the truth which the Spirit teaches. Implicit in these verses is the principle that in order to know a truth one must have a faculty proportionate to it. 166 The Spirit gives that proportionality. Within the theological disciplines, therefore, pneumatology is, in some sense, epistemology, and to this degree determines the rules for speaking about the presence of the mystery. With the proportionality which the Spirit gives, one can know Jesus, the image of the Father who sent him. With the same proportionality one can recognize the presence of God in history and the face of the Son in His Church. This is neither a ban on all metaphysical analysis, nor on critical thinking, nor on a rigorous intellectualism within theology, but a caution that even a chaste and disciplined rationalism is not sufficient. In the fourth century Didymus the Blind (ca. 313-98) referred to the difference between the various kinds of knowledge and indicated the magnitude of the hermeneutical problem: the Holy Spirit "will teach not like those who have acquired an art or knowledge by study and industry, but as being the very art, doctrine, and knowledge itself." 167 If the two missions are to be kept in balance and fruitful tension, it has to be recognized that they are equal, that is, the mission of the Spirit is as important as that of the Son. Otherwise the doctrine of the Trinity collapses. Two unequal missions cannot be supported within Trinitarian doctrine. What does one do with the unity within the Godhead if one mission is greater than the other? If the two missions are equal, this has to be evident in the manner in which theology is structured. That is to say, the equality of the missions is not an academic question but has profound ramifications for theology, liturgy, private prayer, pastoral practice, and the way we perceive material creation. Though equal, the Spirit is not a second theological focus in the sense of a second theological body of knowledge alongside Christology; the Spirit is an interpretive perspective which informs the whole of theology, operating at the center of the Christological moment. This is a specifically Trinitarian imperative, and it is not met by sprinkling references to the Spirit throughout a text in a purely external manner. Further, recognizing the equality of 
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If one looks back at the history of pneumatology, one of the major causes of the difficulty is the displacement of pneumatology from its Trinitarian context. As a discipline, it keeps slipping out of its frame. And in pneumatology Trinity is more than content; it is process, method, and control. 184 To do pneumatology is to do Trinitarian doctrine, more especially the doctrine of the economic threeness. To modify and transpose what Basil said of the Son, when we name the name of the Spirit, we confess the three-personed God.
